The present essay, then, is not an attempt to vindicate the Catholicity or orthodoxy of Luther's Trinitarian theology. Instead, focusing on the elder Luther, it aims at a better understanding of the interrelationship between Luther's doctrine of God and his interpretation of Holy Scripture. What role did Trinitarian theology play in Luther's scriptural exegesis? How was the doctrine of the Trinity related to Luther's insistence that the words of the biblical text (verba Scripturae sacrae) could only properly be understood when illuminated by the "substance of Holy Scripture" (res Scripturae sacrae)? 8 The answer, I will argue, lies at least in part in the particulars of Luther's Trinitarian theology-that is, in his understanding of what it means for the Christian to have saving faith in God. Thus, in the first section of what follows I sketch out in brief the results of recent research into Luther's doctrine of the Trinity. In a second section, I offer a close reading of his exposition of the Apostles' Creed as found in the Large Catechism (LC). In a final section, I try to show how Luther employed the knowledge of God the Trinity in his exegesis of the Old Testament. Here I draw attention to Luther's most extended appeal for the Trinitarian interpretation of the Old Testament, found in a treatise somewhat enigmatically entitled "On the Last Words of David" (1543). This treatise makes it clear that the knowledge of God as confessed in the Catholic creeds functions for Luther exegetically as both an irreplaceable starting point and an inescapable conclusion for the authentic Christian reading of Holy Scripture. The elder Luther's insistence on the connections between faith and faithful biblical exposition underscores not only his continuity with the exegesis of patristic and medieval writers, but also-at least as he himself saw the matter-the identity of his faith with that of the "holy fathers."
Of course, it is widely recognized that as a young professor of Bible Martin Luther had positioned himself on the leading edge of sixteenthcentury biblical scholarship, eagerly appropriating, for example, the exegetical tools made available in Erasmus's Novum Instrumentum and Reuchlin's Hebrew grammar. He was fully aware, however, not only of the reforming trajectories inherent in the use of these tools, but also of the critical problems they posed. 9 In his later years, Luther became markedly concerned that these presumed advances in biblical studies had destabilized the long-settled results of Christian scriptural interpretation, particularly in the sensitive matter of the relationship between New Testament and Old. Having played a not inconsiderable role in letting this particular critical cat out of the bag, the elder Luther insisted-primarily in opposition to translators and interpreters from the emerging Reformed tradition-that authentic Christian exegesis depends first and always on the authentic knowledge of God.
I. LUTHER'S CATHOLIC TRINITARIANISM
Many of the critical questions scholars like Harnack once raised in regard to Luther's Trinitarian theology have been answered simply by paying more careful attention to the historical context and rhetorical thrust of Luther's writings. 10 In the standard monograph on the topic, for example, Reiner Jansen recognized that, as Harnack had claimed, some Luther texts could be construed either in a modalistic or even in a tritheistic direction. Taking into account their context, however, he denied that Luther himself did so.
11 Nevertheless, it should be admitted that the young Luther did question some traditional Trinitarian terminology in a way that would have caused understandable consternation. His reticence to lean too heavily on these terms sprang, however, not from doubts about Trinitarian theology itself, but from his recognition of the provisionality and inadequacy of philosophical terms for their divine subject matter.
For example, in the heat of controversy in 1521 Luther argued that the faithful theologian could not be compelled to use nonbiblical language, including the Nicene homoousios. In "Against Latomus," he insisted that one may hold to the reality to which the Fathers referred (as, for example, the New Testament writers apparently did) even without using the particular term on which the Fathers nevertheless rightly insisted. 12. WA 7:117; LW 32: 244: "one must be indulgent to the fathers for having once used a word which is not found in Scripture. Otherwise, if you were to adopt this precedent, it would be permissible to translate all of Scripture into other words, just as the sophists do. Even if my soul hated this word, homoousion, and I refused to use it, still I would not be a heretic. For who compels me to use the word, providing I hold to the fact defined by the council on the basis of Scripture?" was that the church's admittedly correct usage of even such a venerable term as the homoousios does not set a general precedent that gives the theologian license to substitute philosophical terms for the biblical language. Nevertheless-and this point bears repeating-even as a young and somewhat critical theologian, Martin Luther thought the Nicene Fathers had acted rightly-and fully in accordance with Scripture-when they adopted the homoousios.
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Similarly, Luther at times spoke critically of the German term Dreifaltigkeit (literally, "three-foldedness"), which was traditionally used to translate the Latin trinitas, primarily on grounds that no human language is adequate to the task of expressing the "unspeakable" mystery of the Christian doctrine of God. According to Bernhard Lohse, Luther's occasional criticism of speculative philosophical approaches to the Trinitysuch as he sometimes seems to have detected embedded in the Dreifaltigkeit-can be explained by his determination that talk about God should be concrete and direct, as well as his recognition that a metaphor like "three-foldedness" has its limits. All our speech about God has as its referent the One who is Lord not only over the cosmos and its history, but over our own lives and our philosophical concepts as well.
14 These qualifications and reservations notwithstanding, we now also know that the elder Luther developed a keen appreciation for the necessity of nonbiblical Trinitarian terminology as shorthand for summarizing the biblical witness, particularly in the face of persistent attacks upon the faith.
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Recent research has also made it clear that Luther appropriated and relied heavily on the conceptual tools developed by medieval theologians in the construction of his own Trinitarian theology. From his 13. On this point, see Leif Grane, The Augsburg Confession: A Commentary, trans. John H. Rasmussen (Minneapolis: Augsburg, 1987), 33-39. For Luther's later defense of the use of nonbiblical language in theology, see his "Von den Konziliis und Kirchen," WA 50: esp. 572-73: "It is certainly true that one should teach nothing outside of Scripture pertaining to divine matters, as St. Hilary writes in On the Trinity, Book I, which means only that one should teach nothing that is at variance with Scripture. But that one should not use more or other words than those contained in Scripture-this cannot be adhered to, especially in a controversy and when heretics want to falsify things with trickery and distort the words of Scripture. It thus became necessary to condense the meaning of Scripture, comprised of so many passages, into a short and comprehensive word, and to ask whether they regarded Christ as homoousios, which was the meaning of all the words of Scripture that they had distorted with false interpretations among their own people, but had freely confessed before the emperor and the council. 16 Important as it is to recognize Luther's concern for the Trinitarian faith among his academic peers and students, however, it would be a mistake to reduce the Trinity to an academic question in Luther's theology. Traversing the boundaries between the disputation, the sermon, and the hymn, Christine Helmer has explored some of the further reaches of Luther's Trinitarian understanding of God, not only in the disciplina arcana of the academic theologian, but in the faith proclaimed and sung in the church's assembly as well. I understand the Latin "active" here as a reference to God's action in creation. In sixteenthcentury parlance, the term "obiective" denotes an object (i.e., a thing concerning which one may predicate) present to the mind-, as such, it could be understood as a "subjective" reality. Thus, the term might be rendered, as is the case in the LW, with the English term "subjective." However, to do so without further explanation severs the connection between the object present to the mind and the object as such, or, in this case, between the God who is present to Christian understanding and the God who is "substantive seu essentialiter." In medieval terms, this latter phrase again refers to God as "obiectum," but this time as an extramental reality whose existence clearly does not depend on the subjective presentation of this object to the mind for the purpose of understanding. We should not consider God only from the outside, in his works; to the contrary, he also wants to be known as he is inwardly; internally he is one essence and three Persons, the Father, Son, Holy Spirit, and not three gods; thus we pray only to one God. How can that be? It is ineffable; in their joy the beloved angels themselves cannot sufficiently rejoice at this; to us however it is grasped and proclaimed in the Word.
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This twofold knowledge of the "outer" and // inner ,, God in turn makes possible the right praise of God. While for Luther the knowledge of God is not to be understood in such a strongly ontic sense as to make it dependent on a prior philosophy of being, it is nevertheless knowledge of God as God "inwardly" is. 23 And this knowledge of God introduces one into a never-ending cycle that moves from the gracious actions of God to a graced humanity and back to God again. Having received the grace and gifts and right knowledge of God, the Christian returns thanks and praise to God. Thus, the knowledge of God on Luther's account is properly doxological.
Some scholars have discerned in texts like this one a Trinitarian theology that tends toward Byzantine "personalism" rather than the so-called Western "monism. discerns in the Ten Commandments both the rudimentary principles of the ideal social order and a guide for living the godly life. The wisdom of the creed, however, takes us far beyond the Ten Commandments, for "it teaches us to know God wholly and completely/' 32 As Luther understands it, the creedal identification of the Triune God is in toto gospel, a word of grace that tells us who God is and what God has done for us.
First Article
In his interpretation of the first article, Luther asserts that the eyes of faith enable Christians to perceive in the creation the paternal benevolence of God the Father. By faith Christians recognize that all receive with respect to earthly blessings-"good government, peace, and security"-proceeds from àie love of God. For Luther this means that the first article is a Christian confession of faith in God as Creator, one that serves to correct the faulty self-assessment that results from sin, the self-deceptive sense of autonomy the human being has apart from God. To know God as Creator means, conversely, to know the self as creature, as one whose limits have been determined by God. Luther writes: "Thus we learn from this article that none of us has life-or anything else that has been mentioned here or can be mentioned-from ourselves, nor can we by ourselves preserve any of them, however small and unimportant." 33 The recognition that God alone is the Creator means the end of every form of autonomous human self-assertion over against God. For Luther, as Althaus reminds us, God "creates out of nothing and even out of its opposite." 34 God as God has the power not only to call the creation into being out of nothing, but also to create sons and daughters of God out of the raw material, so to speak, of sinful humanity. In this way God demonstrates that in the matter of redemption as well as that of creation he is the Creator on whom the human creature is in every way dependent. Luther's insistence that in this matter we let God alone be God thus stands as the negation of every form of idolatry, including the idolatry of a righteousness based on human works.
To know God as Father, as Luther sees the matter, is to know "pure love and goodness," the unmerited grace of God's provision for every aspect of human life, now and in eternity. In the rich goodness of the created order, moreover, the Christian is enabled truly to see that love and goodness. Knowing God as Creator means perceiving God's "fatherly heart [väterlich Herz] and his boundless love toward us."
35 Thus, according to Luther, "our hearts will be warmed and kindled with gratitude to God and a desire to use all these blessings to his glory and praise For here we see how the Father has given himself to us." 36 As Albrecht Peters notes, Luther's point here is precisely that in the Son and through the Holy Spirit, the Father not only discloses but also gives himself to us as a gift. 37 Knowing the God and Father revealed and confessed in the creed therefore means much more than merely intellectually apprehending by means of the created order that there is a benevolent Creator. The perception of the "fatherly heart" of the Triune God returns Christians to God with praise and then sends them out into the world filled with love for the creation and a determination that it, too, should reflect honor, praise, and glory to its Maker.
Second Article
From a theologian who could at times reduce the entire task of the biblical exegete to finding in the text was Christum treibet ("whatever promotes Christ"), 38 one would naturally expect an expansive treatment of the second article. For that reason, what is most striking about Luther's explanation is its brevity. To know God the Son, Luther writes, is "to get to know the second person of the Godhead" (die andere Person der Gottheit), the "true Son of God" who has become "Lord" through his victory over sin, the devil, death, and evil.
39 "The only and eternal Son of God" (einige und ewige Gottessohn), Luther remarks, has graciously become our Lord through his work as Redeemer. 40 The emphasis here is subjective, in the sense that Luther portrays the Son establishing himself as our Redeemer by means of his saving work, focusing on its sheer gratuity and on the utter hopelessness of humanity apart from that work. At the same time, there is a dialectical quality to Luther's exposition, for, as he puts it, the redeeming work of the Lord Christ means that he "has bought us back from the devil to God, from death to life, from sin to righteousness." 41 As Heiko A. Oberman reminded us, the interpreter of Luther must remain ever mindful that for Luther the Christian's struggle for faith takes place not primarily in the "Protestant citadel" of the conscience, but in the titanic and very much this-worldly battle between God and the devil. The significance of Christology in the context of Luther's Trinitarian theological reflection is of course greater than might be inferred on the basis of the short exposition found here. As Simo Peura has observed, the starting place for Luther's Trinitarian theology is the work and person of the Redeemer. Directing the reader's attention to Luther's 1538 treatise tellingly entitled "Die drei Symbola oder Bekenntnis des Glaubens Christi/' Peura remarks that the knowledge of God for Luther is grounded first, last, and always in the humanity of Christ. This is not to say, however, that God the Father or God the Holy Spirit are not to be known, as if they could somehow be rendered superfluous by Luther's christocentrism. To the contrary, it is the Son who in his incarnate humanity opens the way to knowing God-Father, Son, and Spirit-in a saving way.
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Third Article Nevertheless, the bulk of Luther's exposition of the Apostles' Creed is directed to the third article: "Sanctification" (die Heiligung). The ministry of the Holy Spirit is the starting point of Christian faith and life, for the Spirit brings ¿he Christian to Christ and through Christ reveals the love of the Father. Moreover, the work of the Spirit is the ground and origin of the church into which the Christian has been called and gathered. 44 The Holy Spirit effects the communio sanctorum by leading sinners to Christ and by offering and applying to them the benefits of the redeeming work of the Son. In a certain sense, then, sanctification means for Luther simply being incorporated into Christ, our righteousness. But that incorporation is itself impossible without the ministry of the Spirit in the church. No Spirit, no church, no Christ, and, therefore, no salvation. Thus, one could as well say for Luther as for St. Cyprian, extra ecclesiam nulla salus. 45 The church is "the mother that begets and bears every Christian through the Word."
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Luther's pneumatology here also has an eschatological orientation, for it is the Spirit who will raise the faithful and bring them to eternal life. With this end in view, the Spirit works in the present to make the faithful "pure saints under one Head, Christ," and the Spirit does so by applying the Gospel in all its aspects. 47 To know God, then, is certainly, as Philip Melanchthon famously put it, to know God's benefits, both the paternal ones revealed in God's activity in creation as well as the treasures of redemption effected by Christ. 49 But to know God either as benevolent Father or as redeeming Son requires that one be brought ever and again into the holy Christian church by the ministry of the Spirit, "him who daily brings us into this community through the Word, and imparts, increases, and strengthens faith through the same Word and the forgiveness of sins." 50 In Luther's understanding, the ministry of the Spirit leans eschatologically forward, not in such a way as to negate either God's work of creation or that of redemption, but instead to bring those works to their completion and fulfillment. The works of God in creation, redemption, and sanctification are thus directed alike toward an ultimate fulfillment in which each has reached its final end. "For creation is now behind us, and redemption has also taken place, but the Holy Spirit continues his work without ceasing until the Last Day." 51 As the Spirit reveals the grace and favor of the Son, so also the Son brings us to the Father who reveals to us the "most profound depths of his fatherly heart, his sheer, unutterable love." 52 Viewed from the standpoint of Christian experience, the knowledge of God given in the symbol proceeds in the Spirit, through the Son, and to the Father. Here living faith in fact lays hold of God, for "in the Creed you have the entire essence, will, and work of God."
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This brief perusal of the LC shows that the Trinitarian faith of the Catholic tradition means much more to Luther than merely a traditional teaching that he could affirm. Indeed, if the Hauptartikel of justification means justification by faith, then faith itself means much more than simply "to assent to the promise of God, in which forgiveness of sins and justification are bestowed freely on account of Christ." 
For Luther, faith in God as given to the Christian through the means of grace consists of nothing less than knowledge of the God who is-and very much of God as

III. 'ON THE LAST WORDS OF DAVID" (1543)
As noted above, Luther was convinced that the knowledge of God given in authentic Christian faith could not be bracketed out of properly Christian biblical study reflection, and exegesis: The res Scripturae sacrae holds the key to the verba Scripturae sacrae. The strength of this conviction seems to have grown over the course of Luther's career, particularly after he had observed some of the exegetical trajectories emerging among the South German and Swiss Reformers. "destabilizing effect" of humanist biblical study in the Reformation era on previously settled exegetical issues. "On the Last Words of David" reveals an elder Luther ill at ease in the rapidly shifting exegetical world he had helped to create. Indeed, it comes as something of a shock to see this accomplished biblical translator openly suggest that with the proliferation of faulty translations, the church would be better off with only Jerome's Vulgate-the position, it should be noted, adopted only two years later in the decree on Scripture at the Council of Trent. Nevertheless, Luther counseled not a retreat to the presumed securities of the old text, but the vigorous application of Christian faith to the problem of translating and interpreting the Scriptures anew. Therefore, we miss the point of his continuing appeal to Scripture "alone" as a theological court of last resort if we hear it as an appeal to the Scriptures as understood apart from the traditions of living Christian faith, or, for that matter, outside the mater ecclesia within which faith itself is imparted through word and sacrament. The knowledge of God given and received in the church is thus at the same time the foundation and the goal of any properly Christian reading of the Scriptures, the Old Testament together with the New.
